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Having given the instructions for the brahmacarya and grhastdsrama, 
the author dwells upon the vdnaprastdsrama and emphasizes the 
jndnamdrga and the various sddhands, starting with systematic listening 
and understanding or sravanam. 


R^l4di 
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In this sloka, Sankaracarya briefly mentions about sravanam in the first 
line; mananam in the second; and nidhidhydsana in the third. 


In the upanisads, the veddntic concepts are not explicit. The meemdmsd 
sdstra provides the key to understand these intricate concepts. For 
example, in the kaivalya upanisad, it is said, 
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i.e from brahman are born, all the panca bhutas, the jhanendriyas, 
karmendriyds and pahca-pranas. 

But the upanisat strangely concludes that, 

‘therefore they are not there’, in the 4^^ Sloka of section 2 

II 2.4 II 

Similarly, the upanisat says, satyam,jhdnam, anantam brahma - 
Brahman is anantam - limitless, all pervading. And the Upanisat says, 
that brahman created all the worlds; all the bodies, all the minds - all 
pervading - and then on brahman entered in to them! 

I I 

All these will cause great confusion unless we take the approach of 
mimdmsd. 

When a statement is vague or confusion, to enable correct understanding, 
one first takes into account, all other statements of the upanisat and try to 
connect them. So, the answer to the question is not to be found outside the 
upanisat, but within it only. 

And this mimdmsd method of analysis generally talks about six factors or 
lihgds - 


dlrM4 Rufq: hIhIHHI 3TS[dT W^Td 

This is called Sravanam or mimdmsd. The author says, 

R^idciiH I vdkydrthasca vicdryatdm — may you analyze the 
meaning of every statement especially, mahdvdkydrtha: - and when you 
analyze that. 



^fd(?K: ■'T^: I srutisirah paksah samdsriyatdm — may you stick 

to the statements of the Upanishats only, Srutisirah paksah. Srutisirah 
means Veddntd - may you always be on the side of Veddntd. 

And through sravanam, we understand that the essence oijwdtmd is cit - 
i.e., Consciousness is the essence of the individual and, the essence of the 
world is sat or Existence, and that the Consciousness and Existence are 
one and the same — which alone is called sat-cit-dtmd orjiva-aisvarya- 
aikyam — the one-ness ofjiva and Isvard. 

Then mananam is introduced in the 2^^ line. Mananam is logically 
refuting all other systems which are contrary to veddntic teaching. 

Because, any knowledge involves knowing the right and also the wrong. So, 
knowledge is knowledge, only if it cannot be shaken by any wrong or 
fallacious understanding. Therefore, veddntic study involves two stages - 

1. Seeing veddntic teaching as correct, and 

2. Seeing other teachings as defective. 

For example, if we accept advaita as ultimate then dvaita has to be 
negated, and vice-versa. 

Through sravanam, one knows the teaching of veddnta, and in mananam 
one analyzes all the systems which say other than veddnta and see whether 
they can be accepted or not. And this problem is more in the case of 
veddnta because, 

for a beginner, it is very difficult to accept the teachings of veddnta. 
Because, veddnta tells something contrary to whatever idea one has been 
habituated to. In fact, veddnta makes statements regarding three 
fundamental things - namely, jiva, jag at and isvard. 

Vedanta says that the Jzua is infinite, is dnandasvarupah and is immortal! 
Then, it makes a statement about the world — that the world is unreal, 
which is even more unacceptable to a layman. And the third statement that 
Vedanta makes it that you are non-different from isvard, which one 
cannot comprehend at all — because we have heard that Lord is 



sarvajnah, sarvesvarah, sarva saktimdn, whereas, I know, I am alpajnah, 
alpasaktimdn. Therefore, how, I can be identical with the Lord? The other 
systems seem to be appealing because they all say that you are just a 
mortal, and not brahman and all, and the jlvatmas and are distinct from 
paramdtmd, which is only one. They also say the world is solidly real - 
jagat satyameva. Except advaita, all other darsanas are of this view only. 
They also claim that they are rational systems based on logic and reasoning 
- tarka-pradhdna sdstrds. For example, sdhkyd, yoga, nydya, vaisesika, 
jaina, bouddha, — are all tarka-pradhdna philosophies, whereas, the 
advaitins claim to be Sruti-pradhAna based upon Sruti, the Vedas and 
have kept tarka as only a tool or subsidiary to VedAnta. And that is why, in 
the defining the eligible - adhikAri - for learning VedAnta - it is said that 
SradhhA or faith in the Sruti is a must. Where as a rational person will 
never talk of faith; they say that those who hold on to faith, belief etc are 
weak people, without intellectual capacity and call the advaitins as 
superstitious people holding on to some scriptures. And so, what is 
required is a thorough analysis of those systems. And this is called 
mananam - in which every other system is clearly weighed. And the 
beauty is, when we study those systems, we cannot take the help of Vedas, 
because they don’t give importance to Vedas - but to Logic. So, one has to 
analyze all those systems with the measuring rod of logic itself, and that is 
why all advaita AcAryas are great logicians also! Sankaracharya analyzes 
in his brahmasUtra bhAshya - second chapter, which is dedicated 
exclusively, where every system is thoroughly analyzed. Having dismissed 
all those systems, Sankaracharya establishes that logic cannot be used in 
the discovery of reality, because logic has got intrinsic limitations. Thus 
Sankaracharya establishes the deficiencies of logic by using logic itself! 

And He says that Sruti also says the same thing, namely, 

naishA tarkeNa matirApaneyA proktA anyenaiva sujnAnAya preshTA 

anIyAn hya-tarkyam oNupramAnA - 


Sruti itself has talked about the limitation of tarka by using the word a- 
tarkya: AtmA 



and this logical refutation of other systems and seeing the innate deficiency 
of logic alone will increase our faith in VedAnta. Therefore this is the 
second job called mananam given in the 2^^ line 

I dus-torkAt su-viramyatAm — May you get away from all 
those systems which are purely logic based. This is called mananam. Then 
one may wonder, if logic is deficient and cannot reveal the truth, then does 
it mean that logic should be totally given up? Sankaracharya says that 
logic need not be totally given up, but logic can be used for understanding 
the VedAntic teaching - as a tool to extract the meaning of the sastras. 
That is, not to use logic to invent a philosophy - but use it to bring out the 
teaching of the sastras. This tarka is called Sruti-matas-tarka: - 
subservient to, the Vedas. 

Because for all our questions and doubts, Vedas do not give explicit 
answer, but at the same time, answers are hidden in Vedas for any 
question implicitly. So, one has to extract the answer to remove a 
particular doubt, and the method of bringing out the answer is through 
logic. That is why, Sruti itself says, srotavya;, mantavya:, 
nidhidhyAsitavya: 

Srotavya: — Sruti pradhAna: 

Mantavya: — tarka supported Sruti 

And this should also be followed by, 

I anusandhIyatAm - may you dwell upon. Thus answering all 
of one’s doubts is mananam. The benefit of mananam is conviction in 
VedAntic teaching. Sravanam gives knowledge; mananam gives 
conviction. 

There afterwards, if other people accept Vedanta or not, I don’t care, I am 
doubly sure about what I have understood. I can say ‘aham brahmasmi” 
without any vagueness. 


The final stage of sAdhana is nidhidhyAsanam. It is a process by which 



the knowledge has to be converted to mental, emotional or psychological 
strength. Our original disease is ignorance which is purely at the level of 
the intellect. But its symptoms are expressed at the level of the mind in the 
form of attachment, hatred, fear, anxiety, worry etc. In fact all the 
problems of samsaAra are at the emotional level only. So when we look for 
the solution, the solution is at the intellectual level, namely, the ignorance 
should go. But that is not enough - there is no use of saying aham brahma 
asmi crying! One has to ask the question whether those emotional 
symptoms of fear etc are rooted out. As long as they are not removed, the 
knowledge is as good as no knowledge. So, it is a knowledge at the 
emotional level as emotional strength, emotional duty, emotional 
refinement etc., which we call as assimilation. 

And that is called Jzuan mukti: - that is why Krishna describes Sijivan 
mukta: as 

• du:kheshu anud-vighnamanA: — when provoking situations are 
there, one is able to remain calm - anud-vighnam - without getting 
perturbed; and 

• Sukheshu vigata-spruha: — when things are going fine, one does not 
get totally lost in them 

• vlta-rAga-bhaya-krodha: — there is no clinging to any thing; ready to 
give up anything at anytime -vlta-rAga:; vita bhaya:, vita: krodha: 

The only difference is, in the case of the food that we eat, assimilation is a 
natural process. But in the case of VedAnta, assimilation requires effort! 

So it is a life long process of taking up every emotional issue and 
consciously knocking them off. This is called nidhidhyasanam, and it 
requires time, and constant alertness with introspection. 

51 ^ 1 'eHlfd f^ic^diH I brahmAsmi iti vibhAvyatAm — may you repeatedly 
dwell upon - meditate upon - the teaching that I am Brahman, as the 
Primary illuminator and not the secondary illuminator. Not only aham 
brahmAsmi is to be brought to the mind positively - and the negative side 



namely, I am the ahamkAra, stUla Sareeram, sUkshma Sareeram - 
should be removed. That means, I must be able to see my own body as one 
of the objects in the world! And, 

nfci'ip^diH I dehe aham mati: ujyatAm — I am the body-notion may 
be given up; i.e , cultivate T am Brahman’ knowledge and reject T am body 
notion’. And this nidhidhyasanam is for the rest of life, there is no time 
limit for that! 

And here afterwards, Sankaracharya gives some general instructions 
regarding our day-to-day living, which are conducive to nidhidhyasanam, 
keeping a sannyAsi in mind. 

Because in the previous slokas, the AchaAya has talked about 
brahmacarya ASrama and grihastha ASrama , and, 

• nija-grihAt tUrNam vinirgamyatAm a He spoke about 
vAnaprasthASrama , and 

• driDha-taram karmAsu sam-tyajyatAm a He spoke about 
sannyaAsa ASrama also. 

Sankaracharya imagines a person who has passed these stages and who is a 
sanyaasi now. So, some of the instructions may not be relevant to a 
grihastha. Perhaps, one may have to modify a bit and take the 
instructions. And, some of the instructions are common to both grihastha 
and sanyaasi. 

■Tcf: TfoWdFTI garva: parityajyatAm — May you give away your 
arrogance that might arise out of this knowledge. vidyA-garvam can be 
very dangerous - therefore, be humble. 

TfeRTTFIl aharaha: garva: parityajyatAm — May you constantly 
remove the arrogance, and 

HRrq^j^dlH I budha-janai: vAda: parityajyatAm — May you never 
argue with wise people. Here we have to make a subtle distinction between 



vAda: and samvAda: 


In the Gita, at the end of each chapter, it is said, KrishNArjuna samvAde - 
that is a student asking question to the teacher for clarification - for 
learning. That is called sam-vAda: - here Sankara is not dismissing 
samvAda: but dismissing vAda: - argument 

Generally there are several ways of distinguishing between vAda: and 
samvAda: .¥ot example, 

1. In an argument, one looks upon that person as equal or inferior, 
where as, in samvAda, one looks upon the teachers as superior. Thus 
there is a basic diff in the attitude itself which reflects in one’s 
addressing the other, the language, tone etc. 

2. Often when one enters into an argument, one has made one’s 
conclusion on a topic, and through argument, one tries to establish 
one’s conclusion or refute the other. Whereas in a student’s approach, 
the student may have some opinions, or notions, but he never made a 
conclusion or wants to refute the teacher’s conclusion or teaching. He 
is open-minded, and willing to accept his wrong understanding. 

3. In arguments, one tries to talk more and almost, doesn’t allow the 
other to talk at all. And if the other person talks, one doesn’t listen 
properly, and one always interferes before the other has concluded. 
Whereas a student talks the minimum , just enough to put his/her 
idea briefly and, allows the teacher to talk more and listens with 
200% attention without interference. And even after the teacher has 
stopped, the student waits to see whether the teacher has anything 
more to say. 

4. In addition, in arguments, since one does not listen to the other, one 
has nothing to reflect upon later. Whereas, in a samvAda with the 
teacher - not only one listens, one also reflects upon the thought 
giving maximum respect to the teacher. 

5. Even after elaborate answering, one may not be convinced; politely, 
one will ask again and again, if needed, and might want to think about 
it more and ask again. Whereas, in an argument, there will be no room 



for this almost. 

6. After samvAda, there is no disturbance or bitterness in the mind, but 
in argument, there is always disturbance or bitterness in the mind 

Thus there is lot of difference between a student asking a question to the 
teacher, which is welcome and is part of learning, trying to argue with a 
mahatma. Argument is positively condemned and asking questions for 
clarification is encouraged. And therefore samvAda: kriyatAm; vAda: 
prityajyatAm. 


(to be continued) 
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